troubled years of the Avignon papacy, for the Great Schism that followed the pope's return to Rome. 5 Gábor Klaniczay and other historians have recently proposed that the anxiety about the remarkable ascendancy of late-medieval female mystics, which had already been expressed by the theologians of the early fifteenth century, reached its apex in Heinrich Kramer's condemnation of women's supernatural abilities in the Malleus Maleficarum. 6 Heinrich Kramer, also known as Institoris (the Latinized form of his German surname), completed his notorious witchcraft treatise in 1486. 7 Arguably, with the publication of this work in 1487, the ''interim position,'' which had previously connected the two poles 
Günter Jerouschek, ''500 Years of the Malleus Maleficarum,'' in Malleus Maleficarum 1487 von Heinrich Kramer (Institoris). Nachdruck des Erstdruckes von 1487 mit Bulle
und Approbatio, ed. Günter Jerouschek (Hildesheim, Zurich, and New York, 1992), xli-xliii. Although Kramer's contemporaries assumed that he had written the Malleus together with Jacob Sprenger, most modern scholars now ascribe the work to Kramer alone. Sprenger, a renowned Dominican theologian, may have allowed his zealous confrere to mention his name in the ''Apologia auctoris in Malleus Maleficarum'' in order to add prestige and authority to his antiwitchcraft treatise. However, when Kramer became suspect of fabricating one of the official letters of approval for the Malleus, the relationship between the two friars became rather strained. See ibid., xlii-xliii; Klaus-Bernward Springer, ' of female saintliness and witchcraft, was completely erased. Thus, it is now generally assumed that, while earlier writers on witchcraft acknowledged the possibility of divinely inspired female mysticism, Kramer's publication of the Malleus Maleficarum marked ''the terminus of a previously auspicious and vindicatory current in the assessment of female spirituality. '' 8 By early modern standards, Heinrich Kramer's Malleus Maleficarum (The Hammer of [Female] Witches) was undoubtedly a best seller. Before the end of the seventeenth century, more than thirty editions of Kramer's antiwitchcraft treatise were published, and about thirty thousand exemplars of the Malleus circulated throughout Europe. 9 The Malleus is probably still the best-known premodern treatise on witchcraft today. 10 It has often been regarded as embodying the perversity and cruelty that kindled the great witch hunts, and has even been defined as one of ''the most vicious . . . and damaging book [s] in all of world literature. '' 11 The Malleus owes much of its notoriety to its infamous diatribe on the female sex. 12 Kramer attempts to establish a direct connection between dia- bolic witchcraft and women throughout his treatise, and dedicates an entire chapter (Liber 1, Quaestio 6) exclusively to explaining why women are more prone to become witches than are men. In this chapter, he contends that women's nature is weaker than men's not only physically, but also psychologically, intellectually, and morally. Kramer argues that women's lascivious nature and moral and intellectual inferiority are the reasons for their greater proclivity to witchcraft. He calls for the extermination of the sect of (female) witches, and claims that the devil takes advantage of women's insatiable lust and inherent propensity to receive the influence of a disembodied spirit in order to harm Christian society.
13
Over the last thirty-five years, scholars have been debating the significance of Kramer's virulent tirade against the female sex, and its impact on the gender-related nature of the great European witch hunts. The view expressed by radical feminist historians, who characterized the Malleus as the work that ''launched the witch persecutions as an attack on women'' by the patriarchal establishment, 14 Malleus Maleficarum e dalla lettura di alcuni altri trattati di demonologia giuridica), '' standing the important studies of Stuart Clark and Walter Stephens, who question the originality and significance of the Malleus's misogyny, 16 several scholars have recently reaffirmed the book's role in facilitating the concurrent diabolization and feminization of witchcraft in the late fifteenth century. As Gerhild Scholz Williams, Sigrid Brauner, Hans Peter Broedel, Michael Bailey and Günter Jerouschek have noted, the publication of the Malleus marked a significant turning point in the history of European witch persecution. Although earlier writers on witchcraft, such as Johannes Nider, assumed that witches were predominantly women, Kramer was clearly more insistent in claiming that diabolic witchcraft was found mainly among members of the female sex. Furthermore, his characterization of the diabolic female witch, which influenced the notions expressed in the writings of later demonologists and witch hunters, created a uniformity of discourse in the witchcraft debate of the sixteenth and seventeenth centuries.
17
Because of the presumed impact of Kramer's discussion of female witches in the Malleus, historians have also tried to explain the reasons for his elaboration of such a virulent attack on women. Several scholars proposed that the Malleus simply embodied a chaste friar's fear of female sexuality, but this explanation has now largely been dismissed. 18 As already noted, a more recent Unlike the other three inquisitorial processes that were held for the purpose of establishing the authenticity of Brocadelli's stigmatization, the examination of March 2, 1500, was not mentioned by her early modern hagiographers. Nor was the certificate of this examination printed in any of Brocadelli's modern biographies, or in studies that survey Kramer's inquisitorial career.
27 Nonetheless, quite a few sources indicate that Kramer, who had already visited Rome and northern Italy on several occasions during the 1480s and 1490s, made another trip to the Italian peninsula at the beginning of 1500. In January 1500, the Alsatian friar spent some time at the papal court in Rome. It is more than plausible that he first heard about the miraculous gifts of Lucia Brocadelli from her paternal uncle Domenico, who was attached to the papal curia, and served as Vicario to Pope Alexander VI at that time.
28
While Kramer was in Rome, Alexander VI appointed him papal nuncio and inquisitor of Bohemia and Moravia. A papal bull of February 4, 1500, specifically charged him with the task of prosecuting and converting the members of the heretical sects that flourished in the Kingdom of Bohemia in those years. Having probably visited Ferrara on his way north from Rome, he arrived in Olmütz (Olomouc), the episcopal see and administrative center of Moravia, later in 1500.
29
In Olmütz, Kramer aimed his inquisitorial zeal mainly at the Unitas fratrum, also known as the Bohemian Brethren. The Brethren, whose members had broken off from the Utraquist Hussites in the mid-fifteenth century, shared many doctrinal tenets with the Waldensians. They were apparently influenced by Waldensian doctrine, had ties with northern Italian and French Waldensians, and even suffered temporary exile after giving refuge to Waldensians who had fled persecution in Brandenburg. Although the Unitas fratrum and the Waldensians remained separate groups, many of the Catholic opponents of the Bohemian Brethren-including Kramer-regarded them as a Waldensian subsect. Kramer first attempted to convert the Bohemian Brethren by means of persuasion. He therefore invited two of their leaders, Thomas of Prelouc and Lawrence Krasonicky, to a public disputation in the Dominican church of S. Michael in Olmütz. In this public disputation, which was held in the beginning of 1501, Kramer strove to confute the Brethren's main heretical tenets, and especially their negation of the doctrine of transubstantiation, which he found particularly disturbing. 31 The Dominican inquisitor also strove to demonstrate that Roman Catholicism was indeed the true faith. For this purpose, he portrayed the Church of Rome as the only divinely elected church, arguing that God manifested his powers by the ''miraculous deeds'' of several contemporary Catholic women who were reputed for sanctity.
32 Not incidentally, the saintly women whom he praised in the disputation were all tertiaries affiliated with his own order. By lauding their divine gifts, Kramer clearly also hoped to enhance the Dominicans' prestige at a time marked by an intense rivalry for saints among the mendicant orders. 33 In addition to describing the miraculous stigmata of Lucia Brocadelli, he mentioned the Kramer's lengthy discussion of the paramystical experiences of the Italian holy women evidently aroused the curiosity of the leaders of the Unitas fratrum. Thus, in a letter that Thomas of Prelouc sent Albrecht of Sternberg on April 10, 1501, he sneered at Kramer's attempts to convert the Brethren with his stories about the miraculous gifts of the Italian mystics. Brother Thomas suggested that the holy women prove that they indeed have miraculous powers by going on a crusade against the Turks.
36 Accounts of the ''fables and nonsense stories'' (''fabulae atque nugae'') that Kramer told the Bohemian Brethren about the miraculous stigmatization and abstinence from food of the Dominican tertiaries-with a specific mention of ''Sister Lucia,'' ''Sister Stefana,'' and ''Sister Colomba''-also appear in later apologetic writings of the Brethren. The Clippeum was aimed at warding off the heretical tenets of the ''Pikarts or Waldensians,'' as the Catholic adversaries of the Bohemian Brethren used to call them. 40 It was written as a manual for preachers active in regions infected by heresy, instructing them how to confute the heterodox beliefs of the Unitas fratrum. Because of the expressed aim of his book, Kramer did not merely provide his readers with theoretical theological arguments, but also discussed contemporary evidence, which was supposed to assist preachers in successfully confuting heretical claims. Understandably, Kramer did not mention his own earlier failure to accomplish this goal in his tract. Throughout the Clippeum, Kramer alludes to the existence of ''numerous'' holy women, and praises especially those saintly virgins who were living in northern Italy at that time. As in the disputation in S. Michael, the Dominican inquisitor does not miss the opportunity to enhance the prestige of his own order by singling out the exceptional piety of several Dominican tertiaries. 41 He dedicates more than twelve pages to a lengthy and detailed discussion of the paramystical phenomena experienced by Brocadelli, Quinzani and Guadagnoli, noting the supernatural abilities of the Mantuan mystic Osanna Andreasi (1449-1505)-an admirer of Guadagnoli and Brocadelli and a close friend of Quinzani-in passing. 42 Like Catherine of Siena, Brocadelli, Guadagnoli, Quinzani, and Andreasi were all renowned for their somatic experiences: ecstatic raptures, stigmatization, ascetic fasts, and eucharistic devotion. Moreover, the Dominican friars who backed these four mystics were concurrently involved in the attempts to prove the authenticity of Saint Catherine's invisible stigmata, which was seriously contested by Franciscan theologians intent on reserving this privilege solely for Saint Francis. In the first years of the sixteenth century, the paramystical experiences of the Italian tertiaries-and especially Brocadelli's bleeding stigmata-were pawns in the Dominicans' attempts to receive official approbation of Saint Catherine's stigmatization. 43. Gabriella Zarri, ''Lucia da Narni e il movimento femminile savonaroliano,'' in Girolamo Savonarola da Ferrara all'Europa, ed. Gigliola Fragnito and Mario Miegge (Florence, 2001), 102-12. As is well known, Saint Catherine's devotees regarded her as a real stigmatic, even though no visible marks of the stigmata had ever appeared on her body. When they attempted to have the reality of her stigmata officially recognized in the second half of the fifteenth century, they met with the resolute opposition of Franciscan theologians. During the years 1472-78, the Franciscan pope Sixtus IV promulgated several bulls prohibiting the artistic representation of Catherine's stig-The saintliness of Brocadelli, Guadagnoli, Quinzani, and Andreasi, then, was primarily manifested through their physical suffering; but the four women were also famous for their prophecies and visions. Regarded by many of their admiring contemporaries as the spiritual successors of Catherine of Siena, they exerted a significant influence on the social, religious and political life in their towns. 44 Hence, we can see that the women that Kramer lauded in his Clippeum embodied all the characteristis of late medieval female sanctity, which early-fifteenth-century theologians concerned with witchcraft and diabolic temptations had mistrusted. Although Kramer, too, was preoccupied with the diabolic sect of witches, he did not hesitate to praise the ecstatic, and physical, spirituality of the Dominican holy women. The ruthless witch-hunter expressed his profound admiration for the saintly Italian tertiaries, and even went so far as declaring that their miraculous experiences alone ''suffice[d] as a proof for the truth of the faith of the Holy Roman Church. '' 45 The importance that Kramer ascribed in his Clippeum to the ''proofs for the truth of the faith'' provided by the Dominican holy women probably reflected his understanding of some of the reasons for the remarkable growth of heretical groups in the late fifteenth century. As Kramer apparently knew, the charismatic and ascetic leaders of such groups in Bohemia and Moravia often enjoyed a popular reputation as holy men because of the great austerity and purity of their lives. Some of the Bohemian heretics engaged in prophetic activities, while others were popular healers, and their healing powers were regarded as an indication of their holiness. Although they opposed the veneration of saints, some of them were perceived as ''living saints,'' and were even addressed as ''sancti viri.'' Their saintly reputations doubtlessly contributed to matization, and forbidding Dominican preachers from mentioning it in their sermons. Innocent VIII confirmed this ban in 1490 and, although the Dominicans later persuaded Alexander VI to permit Catherine's depiction with signs of non-bloody stigmata wounds, the controversy was only resolved in their favor in 1630 the relative success of the heretical sects that flourished in the Kingdom of Bohemia-despite the heavy persecution that they suffered-during the years 1470-1500. 46 Hoping to curtail the allurement of local heretical groups, Kramer attempted to show that the ultimate manifestations of divine powers could only be found among contemporary Catholics, notably those affiliated with his own religious order. While individual heretics may have enjoyed the reputation of sancti viri, none of them could boast of ''miraculous gifts'' comparable to those of the Italian sante vive-to Brocadelli's bleeding stigmata wounds, to Quinzani's ecstasy of the Passion, or to Guadagnoli's eucharistic inedia. Kramer's lengthy discussion of the supernatural phenomena experienced by these pious Dominican tertiaries was aimed not only at confirming the contested incarnational doctrines of Catholicism, but also at proving the divine election of the Roman Church. 47 Hence, Kramer cited from a letter written by Duke Ercole I d'Este in praise of the Italian holy women, assuring the readers of his Clippeum that the miraculous gifts that Brocadelli, Quinzani, Guadagnoli and Andreasi enjoyed [A] re shown by the Supreme Craftsman in the bodies of His servants to confirm and strengthen our faith, and to remove the incredulity of impious men and those hard of heart . . . [and they] bear witness to us that our Catholic faith is the true faith, and that the Holy Roman Church is the mother of the faith, and should be followed in all matters pertaining to salvation and good morals. 48 In the beginning of his discussion of the Italian holy women, Kramer asserts that he saw the miraculous stigmata wounds of Lucia Brocadleli ''with 46 his own eyes'' (''oculis conspexi''). Later in the Clippeum, he affirms that he not only saw Brocadelli's stigmata wounds, but also kissed them (''stigmata vidi et osculatus sum''), during his visit to Ferrara ''in the holy year'' of 1500. 49 This assertion corroborates the evidence in the notarial certificate of Brocadelli's examination on March 2, 1500, and attests to Kramer's admiring fascination with Brocadelli and her mystical gifts.
Throughout his discussion of Brocadelli's supernatural experiences, Kramer refers to her as a ''most saintly virgin. '' 50 This is particularly intriguing since, at the turn of the sixteenth century, the issue of Brocadelli's virginity was actually seriously contested. Whereas Guadagnoli, Quinzani, and Andreasi never married, and were commonly believed to have preserved their virginity, Brocadelli (as her opponents often pointed out) had been married for three years before she became a Dominican tertiary in 1494. Ercole d'Este and Brocadelli's other supporters, who were aware of the importance of sexual purity as a prerequisite for approved female sanctity, nevertheless emphasized the virginal state of the Dominican stigmatic. Brocadelli herself wished to be addressed as a virgin, and argued that she had succeeded in keeping her relationship with her husband chaste, thanks to a crucifix that she had placed between the two of them in bed, and to her constant prayers. 51 may have known about the doubts surrounding Brocadelli's virginity, assures his readers that, by the time he saw her in 1500, she had ''lived as a virgin for twenty-seven years, wearing a hair shirt on her naked flesh, with an iron chain girded around her loins.'' 52 Brocadelli was actually only twenty-four years old in 1500, but inaccuracies of this kind were quite common in the Clippeum.
53
Kramer remarks that, while visiting Ferrara in 1500, he also received a letter from Ercole d'Este, in which the duke affirmed the authenticity of Brocadelli's stigmatization and praised the mystical gifts of Guadagnoli, Quinzani, and Andreasi.
54 Duke Ercole, who wrote his lengthy letter on March 4, 1500-two days after Brocadelli's abovementioned examinationdoubtlessly did so at Kramer's request. The assiduous inquisitor had Ercole's letter reproduced in the Clippeum, where it appears immediately following Kramer's own eulogy of the Italian mystics. 55 In addition to Ercole's letter, Kramer incorporated into the Clippeum copies of notarial documents certifying the examination of one of Quinzani's ecstasies of the Passion in February 1497, and the examination of Brocadelli's stigmata in April 1497. 56 He apparently got the copies of these two documents from one of the Italian supporters of the Dominican mystics when he visited Ferrara in March 1500.
It is instructive that Kramer did not perceive his praise of holy women in the Clippeum to be incompatible with his earlier assault on witches in the Malleus. In fact, the zealous inquisitor continued to be an ardent advocate of 52 a thorough extermination of the diabolic sect of female witches (maleficae) during his sojourn in Olmütz, and repeated his call for a harsh repression of witchcraft in the Clippeum. 57 The heretics that Kramer was persecuting in Moravia were pacifists who opposed any form of capital punishment, including the execution of convicted witches, thus acquiring the reputation of being the ''protectors'' of witches. 58 Kramer blamed them for criticizing contemporary witch hunts, and listed their skepticism concerning the reality of diabolic witchcraft among their gravest doctrinal errors. He compared the horrendous sins of the Bohemian ''Waldensians'' to those of female witches, and referred the readers of the Clippeum to his more detailed discussion of the witches' crimes in the Malleus. 59 Kramer's ongoing engagement in the persecution of witches clearly did not prevent him from concurrently hailing contemporary women mystics as living proofs for the divine election of the Catholic Church.
The writings of leading members of the Unitas fratrum attest to the wide circulation of the Clippeum in the years following its first publication.
60 A second edition of Kramer's polemical work was published on March 20, 1502, and select sections from the Clippeum-in which the ''miraculous lives'' of the Italian holy women were mentioned-were also published separately, and circulated in Bohemia and Moravia in the early sixteenth century. Kramer's praise of Italian holy women in the Clippeum evidently helped propagating their fame for sanctity among devout Catholics beyond the Alps. The German abbot Johannes Trithemius, who lauded Brocadelli's miraculous stigmatization in a book that he completed in 1503, clearly reiterated Kramer's description of her supernatural experiences in the Clippeum. He too emphasized Brocadelli's virginity. 62 Kramer's eulogy of Brocadelli's miraculous gifts in the Clippeum, and his personal involvement in confirming the authenticity of her stigmatization, were later also mentioned in Odorico Raynaldo's Annales Ecclesiastici. 63 More importantly, in the early eighteenth century, when Brocadelli's Italian devotees were trying to promote her canonization cause, they relied on Kramer's discussion of her miraculous gifts. Listing the Alsatian inquisitor among the ''contemporary witnesses'' who had examined Brocadelli's stigmata and attested to her virginal state, they cited the Clippeum to support their claims that she should be venerated as a virgin and a stigmatic. 67. The date of publication is noted on the last page of the pamphlet (Stigmifere virginis Lucie de Narnia . . . , no foliation). Baumgarten had been invited to Olmütz title page, which shows three religious women kneeling before a Crucifix, was produced in the workshop of Albrecht Dürer, whose godfather and early patron, the Nuremberg printer Anton Koberger, had published three editions of Kramer's earlier works during the 1490s. 68 The Stigmifere opens with a preface that explains the need for publishing a pamphlet in praise of Brocadelli and the other Italian holy women, ''for the glory of the greatest [and] best God and for the delight and the consolation of the faithful Christians, and especially in order to help the truth.'' 69 As noted in the preface, once Duke Ercole d'Este became aware of Brocadelli's wicked detractors in Moravia, he decided to send to Olmütz additional documents affirming the authenticity of her miraculous gifts. These documents were all printed in the Stigmifere. 70 The most important one was a letter that Ercole himself wrote on January 23, 1501, in confirmation of his earlier letter (of March 4, 1500) in praise of Brocadelli, which had already been printed in Kramer's Clippeum. In the letter of January 23, 1501, Ercole expressed his wrath at those who had dared doubt the divine origin of Brocadelli's mystical powers. He assured the readers that he was convinced of the authenticity of Brocadelli's miraculous stigmata, because he himself often ''saw and touched'' her wounds, and so did ''physicians and many other prudent men, not once but many times.'' 71 Finally, the duke asked the prospective readers of his letter to proceed vigorously against those who mendaciously slandered his saintly court prophetess.
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In corroboration of his own testimony concerning Brocadelli's miraculous gifts, the duke of Ferrara attached letters of patent signed by Niccolò Maria d'Este (Ercole's nephew and the bishop of Adria) and Pietro Tranensis, the bishop of Ferrara. These letters, along with his own letter of January 23, 1501, had already been sent to the city council of Nuremberg a few months earlier, presumably at Kramer's request. 73 Ercole now addressed the same female mystics, whose names were probably never heard beyond the confines of the Italian peninsula before 1501.
Kramer's role in editing and publishing the Stigmifere complimented his earlier efforts to turn Brocadelli, Guadagnoli, Quinzani, and Andreasi into internationally acclaimed holy women. Furthermore, although the eulogy of contemporary female mystics in the Stigmifere and the Clippeum and Kramer's earlier tirade against women in the Malleus may seem incompatible at first glance, I think that they can actually be explained as two sides of the same coin. As already mentioned, in his discussion of women's propensity to witchcraft, Kramer argues that women's minds are ''naturally more impressionable'' than the minds of men, and are therefore ''more ready to receive the influence of a disembodied spirit.'' This contention is based on the assumption that, because of their moist and cool bodily humors, women receive impressions more easily, retain them better, and are less capable of critically evaluating them than are men. 86 In the Malleus, Kramer acknowl- 87 Historians of witchcraft have so far underscored the first part of this contention, dismissing Kramer's assertion that when women ''use this quality well they are very good'' as a merely rhetorical affirmation. 88 However, Kramer's praise of women's supernatural experiences in his later works indicates that his acknowledgment, in the Malleus, of women's ability to become ''very good'' was anything but rhetorical. In fact, the assumption that women are more impressionable than men, and that this can make them ''very good,'' underlies the eulogy of female spirituality both in the Clippeum and in the Stigmifere. According to Kramer, it is only because Guadagnoli, Quinzani, and Brocadelli are women who use their greater susceptibility ''to receive the influence of a disembodied spirit'' well that they can represent the divine. As the Dominican inquisitor notes in the Clippeum, thinking of Christ's Passion during prayer had such an impact on Brocadelli's mind that she received the signs of the stigmata on her own members. In a similar manner Quinzani, who every Friday used to contemplate a crucifix, entered a state of ecstasy, in which she physically relived Christ's Passion. 89 Kramer apparently assumes that only members of the female sex, deprived as they are of the capability to critically evaluate the images that influence their minds, can reach such a perfect degree of Imitatio Christi.
Taking into consideration not just the Malleus, but the entire corpus of Kramer's writings, we can see that for the Dominican inquisitor, the very qualities that render women more susceptible to the devil's machinations also turn them into the privileged conduits for divine revelations that confirm the tenets of Christianity. Kramer assumes that holy women can represent the divine, but that their ability to do so reflects their being essentially different from men, and especially their inherent psychological and intellectual depravity. This, of course, does not mean that he indiscriminately supported all manifestations of female religious expression. In fact, we know that he was only willing to back saintly religious women who were subject to the appropriate spiritual direction of trustworthy Dominican friars. 90 Such an attitude toward female spirituality was, of course, hardly original. Indeed, Kramer's views concerning women, and especially female sanctity, seem to have been rather traditional. They were strikingly similar to the notions expressed by earlier Dominican and other clerical supporters of holy women in the late Middle Ages. 91 The most notorious aspect of Kramer's discussion of diabolic witchcraft in the Malleus, namely his preoccupation with female sexuality, is also compatible with his insistence on the virginal state of the holy women that he praises in his later works. For the Dominican friar, the insatiable lust of diabolic witches was the mirror image of the impeccable chastity of saintly female mystics, and the resistance of sexual temptations was one of the central aspects of women's saintliness. In this respect, too, Kramer's dichotomous view of women was no more misogynistic than that of earlier Dominican theologians, who had typically emphasized female chastity as an important determinant of women's moral value. 92 Interestingly, whereas later Catholic witch-hunters exalted the Virgin Mary as a vision of female perfection to which earthly women could never approximate, Kramer still acknowledged the possibility of genuine female chastity. 93 It is certainly noteworthy that the female virgins that he lauded were not long-deceased canonized saints, but rather aspiring living saints whose holiness had still not been officially approved by the ecclesiastical establishment.
It is interesting in this context to examine the woodcut on the title page of the 1502 German translation of the Spiritualium, which is attributed to the artist Bartholomaüs Kistler. The woodcut depicts three religious women being harassed by four ferocious demons-or, plausibly, the same religious woman being molested by demons on three different occasions (see figure  1) . One demon attempts to scourge a woman who, rapt in ecstasy, is reliving Christ's crucifixion. Another demon seems to be making a sexual assault on a half-naked woman, bringing his genitalia, which is in the shape of a beast's face, close to her breast. The attacked woman holds her hands in a praying gesture, attempting to drive her diabolic assailant away with her prayers. Two other demons are seen mocking a third female figure immersed in religious meditation, and are offering her a crown of thorns. 94 The unusual iconography of Kistler's woodcut has led art historian Cécile Dupeux to assert that it depicts ''a scene of demonic possession of three religious women.'' 95 However, readers familiar with the contents of the pamphlet surely realized that the female figures portrayed in the title page were saintly mystics battling with their diabolic tempters. Combats with the devil were a common topos in the legends of the Italian sante vive of the early sixteenth century, 96 and Kramer even mentioned the diabolic temptations of Stefana Quinzani in the Clippeum. 97 Whether or not Kramer was the one who chose this peculiar image for the German pamphlet, Kistler's woodcut is certainly in line with his own view of holy women as the mirror image of diabolic witches; whereas the latter indulge in perpetual sexual acts with the devil, the former heroically resist sexual temptations and preserve their chastity.
The sources analyzed in this article indicate that Kramer's insistence on women's greater proclivity to witchcraft actually went hand-in-hand with his admiration for the traditional features of medieval female sanctity. Clearly, his
